This paper analyses the inter-relationship of human agency and socio-economic structure in the determination of Thai accounting. It demonstrates that determination of accounting practice lies neither in the individual agency of human practice, nor in the forces of socio-economic structure per se, but rather in patterns of relational practice. Drawing on the theoretical framework of Mauss to analyse accounting practice as revealed in Thai company annual reports, this paper elaborates a Buddhist relational theory of accounting practice that focuses on the importance of patterns of practices generated by gifting, exchange and reciprocity. It studies the ways that accounting as evidenced in the relational practices of Thai annual reports creates patterns of corporate, societal and state identity in late 20 th and early 21 st -century Thailand.
Introduction
Since Anthony Hopwood's seminal article (1983) arguing for the study of accounting in terms of its context, it has become axiomatic that accounting cannot be fully understood without reference to its human agents and economic, socio-cultural and political environment. Definition of causal factors which determine change in this context has varied widely in the critical accounting literature, but in broad theoretical terms Emirbayer (1997) provides a useful methodological classification between substantialist and relational explanations, namely whether to conceive of societal context in foremost terms of the agency of human actors and/or collective structures, or rather to lay primary importance on their dynamic unfolding relations in practice. Emirbayer (1997) suggests that substantialist interpretations place emphasis on 'self-action', that is individuals and structures acting under their own will or power independently of others, or on 'inter-action', whereby action takes place between individuals and/or structure, but the individuals and/or structures remain unchanging, each independent of the existence of the others. In contrast to both varieties of substantialism is 'trans-action' whereby individuals and structures derive their changing significance and identity from their functional role in dynamic relational practice, rather than the constituent elements being determinant per se or having independent existence beyond such relations. Emirbayer (1997) argues that human actors, collective structures and states, all gain their changing meaning and shifting identity through the dynamic and unfolding relational practice that is predicated of them. In terms of Hopwood's agenda (1983) of studying accounting in its context, it is argued below that critical accounting needs to focus on these trans-active dynamics or patterns of relational practices rather than primarily on structures and human agents.
As this paper first shows, critical accounting researchers have demonstrated the different ways and degrees in which a trans-actional or relational sociology of accounting practice has been used in the critical accounting literature. However there often appears to be a need, especially in the accounting literature focused on Foucault, Giddens and Latour, for greater recognition of how such relational practices are invested with normative values and translate into normative patterns of practice that in turn condition future practice. With this purpose in mind, this paper, secondly, draws attention to the continuing importance of Mauss's (1925) work with its emphasis on the socio-economic determinacy of normative relational practice in the form of gifting, exchange and reciprocity in the south-east Asian and Asia-Pacific context. The paper seeks to adapt the insights of Mauss (1925) to the study of Thai corporate reports from the late 1990s to 2010s as a means of understanding how Thai actors, systems and discourses are ultimately shaped collectively in dynamic normative patterns of relational practice. In this context, the paper elaborates a theory of Buddhist relational practice as evidenced in Thai annual reports (1990s-2010s) to demonstrate how the causal force in relational practice is in part focused around normative purpose. It is argued that, in addition to reporting in terms of International Accounting Standards, normative Buddhist relational practice determines the nature of accounting practice in Thailand.
Drawing on and developing Mauss's (1925) theorisation of gifting, exchange and reciprocity in this Buddhist form, the paper analyses three specific relational ways in which Thai Buddhist normative practice is reflected in and determines Thai annual reports and the business practices that they record.
First, Thai annual reports are shown frequently to promote a Buddhist normative sense of mindfulness (sati) focused in practice in the 'gift of mindfulness' as a paradigm for business activity (in addition to aims of material profit-based exchange). This sense of gifting of mindfulness provides a Thai normative framework for the financial information in terms of International Accounting Standards in Thai company reports. Secondly, the paper analyses the importance of giving (tamtan) and receiving merit in return (tambun) in Thai company reports as another means of giving expression in practice to normative Thai Buddhist values. Such gifting and merit creation find expression not only in relational practice involving employees, clients and corporate stakeholders, but also the broader community in which companies in Thailand operate. Finally, the paper analyses how such micro-relational gifting practices in Thai companies form part of normative gifting patterns in material and discursive terms which trans-actionally associate companies, socio-economic groups, sangha (monkhood) and monarchy as inter-related components of the Thai state. This paper discusses these three forms of relational practice as revealed in Thai annual reports and seeks to show how they define a normative sense of self, corporate identity and consensual order for Thai society in terms of a Buddhist theory of relational practice.
A Relational Sociology of Accounting Practice
A relational sociology of accounting practice has long been at least an implicit conceptual framework in the theorisation of accounting practice through use of the works of Gramsci, Foucault, Giddens and Latour. Foucault for example elaborated the relational sociology that Gramsci (1977) had posited between super-structural ideologies and material forces of the economic base by further re-focusing on discursive practice (Foucault, 1965 (Foucault, , 1975 1977a , pp. 195-228: Grey, 1994 Dreyfus and Rabinow, 1982; Smart, 1983 Smart, , 1988 Poster, 1984) . As Smart (1986, p. 162) has indicated, Foucault (1977a Foucault ( , 1981 through his focus on practice and discursive formations of practice sought to provide non-reductionist descriptions of power relations by de-centring the role of individuals or collective actors, classes or state, which Marx (1975c, p. 244) and Gramsci (1971, pp. 161, 366; 1977, pp. 34-35) had perceived to exert power as a result of control over the means of production and negotiation of consensual hegemony. 1 Foucault's genealogical methodology (1977a, p. 29; 1981, p. 94) analysed the individual as an articulation of the relations of power that are immanent and fluctuating in his/her micro-statements and practices. It also charted the 1 Gramsci's relational sociology drew on Marx's early work (1978, p. 247; 1975a; 1975b) which argued that 'society does not consist of individuals, but expresses the sum of inter-relations, the relations within which these individuals stand'. Hence Gramsci (1977, pp. 34-35) indicated that the ideology of a hegemonic class is preferably articulated through relational and consensual practice with other groups within and across classes (Anderson, 1976; Boggs, 1978; Joll, 1977; Ransome, 1992) . accumulation of a plurality of disparate but accumulative micro-statements/practices over time into genealogies (see Miller & Napier's (1993) British accounting genealogy) and the transformation of genealogies in disjunctive trajectories to unforeseeable ends (see Hoskin & Macve's (1986; genealogy of accountability). Foucault particularly emphasised in his later work the impact of such formations of accumulative practice in creating self-disciplining 'subjects' (see Kearins & Hooper (2002) on Maori land expropriation, or Miller & O'Leary (1987) on discourses of national efficiency). This selfdisciplinary practice is seen to replicate into institutional subjection where organised practices, like accounting, contribute to the construction of disciplinary regimes (see the 18 th -century Spanish Royal Tobacco Factory (Carmona, Ezzamel & Gutierrez, 1997 , the 19 th -century New Lanark Mill in Britain (Walsh & Stewart, 1993) , late 20 th -century British industry (Knights & Collison, 1987) , medieval confessional/accounting practice in Italian religious institutions (Quattrone, 2004) and Ciceronian rhetoric as a template for double-entry bookkeeping in 16 th -17 th -century Italy (Aho, 1985 (Aho, , 2005 . As these accounting studies reveal in terms of Emirbayer's (1997) sociology of relational practice, a power-based truth-claim and ultimately a hegemonic 'regime of truth' (Foucault, 1980, p. 133) are constructed and constantly re-shaped by evolving 'trans-actional' sequences of discursive and material practices, rather than by the 'self-action' or 'inter-action' of individual and collective structural agencies.
A sociology of relational practice is also an essential element of Giddens' structuration theory (1979 Giddens' structuration theory ( , 1984 as a means of resolving a dichotomy between the determinacy of structural forces and the agency of individual actors. Roberts & Scarpens (1985) and Macintosh (1994) , for example, have applied what Giddens (1979, p.5 ) terms a 'duality of structure' to management accounting, whereby internalised 'virtual structures' of signification (communication of meaning), legitimation (sanction according to norms) and domination (exercise of transformative or subjective power) inter-relate through the memory of collective actors to form a virtual medium upon which they draw to enable engagement in successive accounting practice (ibid, 1979, pp. 81-83) . As Macintosh & Scarpens (1990 , Buhr (2002) , Conrad (2005) and others have demonstrated, accounting actors and collective structures are recursively determined by the deployment of such virtual structures which inter-relate actor and structure at the instant of accounting practice itself (Giddens, 1979, p. 64, 88-94, 104; 1984, p. 377; 1993, pp. 84, 90-91) . 2 Macintosh & Scapens (1990) also elaborated how power relations arise through relational practice in Giddens' terms of a 'dialectic of control'. In their accounting case study, the University of Wisconsin resisted a revised accounting scheme required by the State of Wisconsin as a result of change in the latter's signification structure for public funding from a notion of university autonomy in expenditure (with a legitimation norm 2 For example, Capps, Hopper, Mouritsen, Cooper, & Lowe (1989) on the British National Coal Board 1982-84; Scarpens (1990, 1991) England & Gerdin (2008 Englund, Gerdin & Burns (2011); Moore (2011). of efficiency) in the 1970s, to a signification structure focused on state needs (with a legitimation norm of economic recovery) in the 1980s. 3 Both in terms of a 'duality of structure' and a 'dialectic of control', the use of structuration theory in accounting emphasises Emirbayer's (1997) point that the agency of actors and collective entities is constructed in the dynamic of relational practice that is predicated of them.
Studies of accounting practice using Latour (1987 Latour ( , 1996 have also used a relational sociology of accounting practice. Justesen & Mouritsen (2011) have argued that much of the accounting literature with its focus on Latour (1987) has centred on how accounting is a contingent process in which heterogenous groups of people, inscriptions and technologies are temporarily associated at instants in time in on-going network constructions (see Miller, 1990 Miller, , 1991 Robson, 1991 Robson, , 1992 Mackenzie, 2009; Huikku & Lukka, 2016) . In particular, this accounting literature focuses on how 'translation', namely 'displacement, drift, invention, mediation (and) the creation of a link' within a network (Latour, 1999, p. 179) , generates new definitions of meaning and action, often out of multiple causes and with unexpected consequences (see Preston, Cooper & Coombs, 1992; Chua, 1995; Briers & Chua, 2001; Jones & Dugdale, 2002; Llewellyn & Northcott, 2005; Dechow & Mouritsen, 2005; Miller & O'Leary, 2007; Gendron, Cooper & Townley, 2007; Mouritsen, Hansen & Hansen, 2009; Christensen & Skaerbaek, 2010) . Thus, for example, adapting Latour, Quattrone (2009) has suggested that accounting essemplare of 15 th /16 th -century Italy created actornetworks between authors, readers, texts and material objects, which enabled a multiplicity of representations and therefore allowed users to develop a calculative ability to extend the possibilities of organising knowledge in topical ways and modify dominant discourses through appropriated but localised networks of practice. Similarly, Ahrens & Chapman (2002 have drawn on Schatzki's (2002) theory of arrays of activity and Latour's (1987 Latour's ( , 1996 actor-network theory to study the ways in which a relational network of employees and non-human or technical agents in a large British restaurant chain actively and collectively reconstituted management control and enabled its re-shaping by arrays of local practice. Both studies using Latour seek to demonstrate how a discourse of rules, procedures and standards shares intentionality with alternative judgements derived through a heterogenous network of human and technical actants in pursuit of the modification of dominant norms in particular instances of practice. Actor-network theory thereby in relational terms moves beyond methodologies that focus agency in what Emirbayer (1997) termed the 'self-action' or 'inter-action' of powerful individuals, as well as governability structures and hegemonic discourses.
In respect of such relational sociologies of accounting practice, one important limitation however lies in explaining how governability might not only be seen to be a result of instrumental networks of accumulating and evolving practice, but might also be driven by normative judgement and collective value consensus. Foucault's (1977b; 1981) use of a genealogical methodology to concentrate on the development and re-invention of practice from the viewpoint of disciplinary power has led some of the Foucault-based accounting literature to strip away so much normative intentionality in practice that emphasis at times comes to rest on a 'regime of truth' based on pancratic practices of subjection at the expense of a concomitant articulation of normative motivations for accounting practice, such as derived from value solidarity or moral consensus (see Knights & Collison, 1987; Walsh & Stewart, 1993; Carmona et al., 1997 Carmona et al., , 2002 . Without normative motivation or collective value solidarity, it is difficult in the Foucault-oriented literature to demonstrate fully how localised practice evolves and translates into hegemonic forms other than by contingent accumulation of statement and practice.
Likewise, Boland (1993 Boland ( , 1996 has interrogated Giddens' 'circuits of reproduction', whereby situated practice recursively reproduces patterns or coalesces networks, rather than necessarily generates or is driven by value consensus (Giddens, 1984, pp. 293-97) . Cohen (1999, p. 97 ) too has suggested that Giddens' emphasis (1991, pp. 36-37) on individual motivation driven primarily by a need for the ontological security of routine practice can lead to under-statement of the normative intentions of social practice grounded in collective solidarity, moral consensus or democratic principles. Like Foucault, an emphasis on accumulation or circuits of practice can tend to marginalise normative intentionality in that practice. Stones (2005) has also suggested that Giddens' 'methodological bracketing' (1984, pp. 288-93) tends to counteract explanation of how relational practice connects different levels of (individual, institutional and societal) analysis, in particular in terms of Giddens' (individual) 'strategic conduct analysis' and 'institutional analysis'. Various accounting analyses have sought to overcome the limitations of such methodological bracketing by applying Stone's quadripartite cycle of strong structuration (2005, pp. 84-86) and by using his distinction between 'agent conduct analysis ' and 'agent context analysis' (2005, pp. 121-23) in association with 'position-practice relations' from Cohen (1989) (see Jack & Kholeif, 2007 Coad & Herbert, 2009; Coad & Glyptis, 2014; Coad, Jack & Kholeif, 2015 Feeney & Price, 2016; Harris, Northcott, Elmassri & Huikku, 2016; Makrygiannakis & Jack, 2016) . As Englund et al. (2011, p.507) and Englund & Gerdin (2014, p.177 ) have suggested, strong structuration studies in accounting have thereby elaborated usefully on the ways day-to-day practices in accounting reproduce company/institutional structures (see Capps et al. 1989; Ahrens & Chapman, 2002; Feeny & Price, 2016; Harris et al., 2016; Roberts, 1990) , although few directly link these situated practices to the wider structures of society (see Macintosh & Scarpins, 1990; Moore & McPhail, 2016) . Without greater emphasis on normative intentionality and consensual value motivation, it is however difficult, as Boland (1993 Boland ( , 1996 has in part indicated of Giddens (1984) , to overcome methodological bracketing. Emphasis on instrumentalist analysis, which at best defines normative motivation in terms of sanction according to 'norms' and 'legitimation', undervalues the driving force of normative values and moral consensus in generating 'circuits of reproduction' and linking the different levels of social analysis revealed in strong structuration theory.
Similarly, as Whittle & Spicer (2008, pp. 612, 616-17) have indicated, the ontological realism and network determinism of Latour's actor-network theory can also render it less well-equipped for pursuing critical normative accounts of an organisation in terms of challenges to the limits of its knowledge and structures of domination. The primary focus in many studies using Latour (1987) tends to be on the instrumentality of network formation and, as Huikku & Lukka (2016, p. 249) have indicated, on the instrumentality of processes of 'fabrication' (Preston et al., 1992; Chua, 1995) , 'fact-building' (Chua, 1995; Briers & Chua, 2001) , 'purifying' (Power, 1996; Christensen & Skaerback, 2010) , and especially 'translation' (Miller, 1990; Robson, 1991; Gedron et al., 2007; Mouritsen et al. 2009) . Moreover, early studies like Preston, Cooper & Coombs (1992) and Broomfield, Cooper & Rea (1992) in their studies of NHS accounting in the 1980s established an emphasis in which network actants frequently appear guided more by instrumental negotiation of allegiances, persuasive power and even machination than by conflicting value motivations for accounting change. As multifarious actant networks generate the changing genealogy of an action in its evolution in new series or directions and build up into discursive and material formations, it can be difficult to identify fully the linking patterns of such developments in the absence of an emphasis on normative motivation or value consensus. In sum, an under-articulation of normative motivation and collective value-consensus can result in an over-emphasis on instrumentality and power-based explanations in a relational sociology of practice and limit understanding of how routine accounting practice translates into patterns of governability.
Mauss: Towards a Buddhist Relational Sociology of Thai Accounting Practice
In respect of these limitations in sociologies of relational practice, Mauss's (1925) insights are significant. First, like Foucault, Giddens and Latour, Mauss's work demonstrates Emirbayer's point (1997) that socio-economic practice is not merely determined by the 'self-action' or 'inter-action' of singular individuals, collective structures or hegemonic discourses, but by the dynamic relational or 'trans-actional' practices of a multiplicity of agents, collective structures, and discursive variations. Secondly and importantly, however, Mauss's (1925) insights on gifting practice help exemplify how routine socioeconomic practice is invested with normative motivations that translate into patterns of practice and governability which are driven by collective normative judgements and value consensus. Such an emphasis on the importance of normative intentionality in practice was revealed in Mauss's debate with Malinowski. Malinowski (1922) had originally demonstrated that a sociology of relational practice in the form of gift-giving, exchange and reciprocity in the Trioband Islands in early 20 th -century Papua New Guinea was a process by which economic and political leadership was asserted over an extensive archipelago. Where Malinowski (1922) emphasised relational gift-exchange between individuals for nonaltruistic motives with an expectation of equivalent or greater political/economic return, Mauss (1925) however emphasised that gift-exchange was not just between individuals for instrumental benefit, but between individuals as members of social collectives in the form of a functional service carried out from a sense of normative obligation to build and maintain the wider collective. Mauss stressed that gifts give rise to reciprocal exchange because a gift is a total prestation which is invested with the spiritual power, personal identity, history and honour of the giver in relation to the recipient. The giver does not merely gift a material object, but a part of him/herself with that object. Hence gifts are never completely separated from those who exchange them and this 'spirit of the gift' creates a relational impetus for return (Mauss, 1979 Leach (1961) in his study of the Kachin system of matrimonial exchange in Burma, and Blau's (1967) theoretical sociology of exchange and power, perceived such relational exchanges as inherently requiring a balanced reciprocity, but often in different media, for example an increase in status, power and social authority that bride-givers received in return for matrimonial alliances. Sahlins (1972) also identified the importance of a balanced return in terms of three types of relational socio-economic reciprocity: namely generalised reciprocity, in which an unaccounted exchange of goods occurred with only a general expectation of some balanced return over time;
symmetrical reciprocity in which a balanced return was expected within a specific time; and negative reciprocity in which both giver and receiver profited from the exchange. goods, which can be exchanged, and immoveable goods which attract gifts back to their source. She argued that, although moveable, certain lineage items were so closely associated with specific groups that they could never be alienated even when gifted to others and a (balanced) return was always required. As this anthropological literature has built out of Mauss (1925) , it has emphasised the importance of the balanced reciprocity of gifts (be they in dissimilar material or non-material forms) and the inalienable spirit of certain gifts which always need return. This paper shows how the concept of balanced reciprocity of gifts is also a fundamental constituent of the normative dynamics of Thai annual reports and the patterns of business practice that they represent. Any gift which is materially reciprocated in this world has a seen profit and effect in creating social solidarity which belongs wholly to the ordinary socio-economic realm in line with barter, sale or purchase.
The apparently unreciprocated gift however has no visible worldly fruit, but a transcendent return in the form of spiritual merit (punya, or bun in Thai). This paper argues that Thai annual reports operate in such Buddhist relational terms, whereby reciprocated gifting can be a means to material benefit for a company, but unreciprocated gifting is widely perceived to garner a transcendent return in terms of merit generation for company and wider Thai society.
Such analyses of the importance of balanced reciprocity have also been elaborated in terms of power and status relations. In similar ways to Sahlins's (1972) definition of generalised reciprocity, Weiner (1992) on the Trioband Islands and Schrauwers's (2004) study of the Toraja community in Indonesia associated the inalienable gift with the existence of certain kinship groups or landowning lineages for whom total prestation was a means of asserting socio-economic status and power. Similarly, in his study of the Moka exchange system of Papua New Guinea, Gregory (1982) argues that gifting aims to establish a relationship that asserts the authority of the politically-influential giver over recipients by placing the later in debt until the gift is reciprocated with interest (moka). A debt exactly re-paid would conclude the relationship, but the relationship would be maintained when a debt is re-paid with interest as a means of augmenting the prestige of the re-payer and placing the recipient/initial donor in debt. Sahlins (1963) in his study of how political systems are constructed out of status relationships also demonstrated in Melanesia and Polynesia how 'Big Men' emerged in politics through the ability of persuasion, of which gifting formed a part. Parry (1980, 1986) in his study of Benares funeral priests and Goodwin-Raheja (1988) in her study of ritual prestation in western India have further emphasised how a gift might be given to Hindu funeral priests or Hindu lower-castes with no wish for reciprocation in order to create dependency and inferiority because the gift contains a poison or impurity which was thereby removed from the donor. Seen in terms of power and status, reciprocated and unreciprocated gifting also constructs hierarchy and dominance within the socio-economic collective. This paper reveals how Thai annual reports use relations of reciprocity in terms of gifting and merit generation to construct status and power relations within Thai society.
The interrelationship between market and non-market exchange is also very relevant in understanding the nature of gifting. Gregory (1982, p.100) has argued that commodity exchange is an exchange of alienable items between people in a state of reciprocal independence that establishes a quantitative relationship between the items exchanged, while gift exchange is an exchange of inalienable items between people in a state of reciprocal dependence that creates a qualitative relationship between the transactors. Likewise Parry and Bloch (1989) have emphasised that the social reproduction of the lineage or family in rituals that require gifting are different from market exchange relations. In this context, Parry (1986, pp. 455-59) has, however, indicated that Mauss's interpretation of 'gift-exchange -in which persons and things (viz. the 'spirit of the gift'), interest and disinterest are merged -has become fractured, leaving gifts opposed to exchange, persons opposed to things, and interest to disinterest'. Ultimately the ideology of a disinterested gift has been counter-posed to the ideology of a purely interested exchange, whereas for Mauss gifting or total prestation was a hybrid relational exchange which inter-mixed gifts and loans as well as conflated persons and things with the aim of promoting social solidarity. Furthermore Thomas (1991) has analysed how items might move between domains or, in Thomas' words, become 'entangled objects' which can be singularised as unique gifts and commodified as goods for market exchange. Gift exchange is not therefore necessarily a discrete domain, but inter-relates and interacts with commodified forms of market exchange. Thai annual reports demonstrate this interrelatedness of gift exchange with market exchange in the way in which Thai accounting is determined not only by
International Accounting Standards, but is also 'entangled' in Buddhist cultural perceptions of exchange and reciprocity which further decide what accounting, business practice and annual reports should be.
Overall, the aim of Mauss and his later commentators has been to explain socio-economic solidarities which are constructed through the normative relational bonds created by gift exchange practice. Likewise, it is argued in this paper that patterns of Thai corporate identity, social solidarity and political cohesion are practice. The discussion in section 6 therefore outlines how a Buddhist theory of relational practice would express issues of self and collective agency in re-elaboration of Mauss (1925) and in contrast to the sociologies of relational practice in Foucault, Giddens and Latour.
Evidence Base and Research Methodology
The period of this study ranges from 1998 to 2015, representing a period of Thai business recovery from the financial crisis of 1997 to the most current year of annual reports available when the survey was Nonetheless they express the significant presence of normative Buddhist socio-economic practice in the construction and interpretation of company business and annual reports in Thailand in this period. While the paper does not seek to assess and comment on corporate social and environmental performance or commitment in Thai annual reports (see Kuasirikun & Sherer, 2004; Kuasirikun, 2011) , it emphasises the presence and importance of Buddhist cultural practice in the annual reports and its relevance in understanding the normative motivations that lead Thai companies to contribute in their relational practice to the construction of the Thai economy and society.
The Gift of Mindfulness: Relational Business Practice in Thai Annual Reports
Buddhist cultural and socio-economic practices in Thai annual reports are often expressed in terms of perceptions of the self and the development of mindfulness through practice of the Four Buddhist Truths on the nature, origin, remedy and cessation of suffering (Horner, 1938, I, pp. 15-16 Buddhist inspiration in its business practice. As the hotel expressed in its brand credo, 'we use the gifts of heaven to create heaven on earth' or in its founder's own words, 'in the early 1900s King Rama VI envisioned a wondrous utopia… It is the inspiration for all we do' (Annual Report, 2010-11, p. 1). In its business outlook, the hotel has sought to draw on King Rama VI's societal ideal from the Traiphum Phra Ruang to provide a service which gifts mindfulness to its customers, as well as providing them with material comforts (on King Rama VI, see Greene, 1999; Baker & Pongpaichit, 2005, pp. 105-16) .
Picture 1: Hospitality Sector (2007, p. 9) This sense of a gift of mindfulness in business practice replicates out into different aspects of the hotel, for example the subsidiary spa company which is included in its annual report (2007, p. 9) . As the annual report elaborates, the spa is similarly conceptualised as a 'garden in heaven' and re-creates the Nantha garden at heaven's gate in the Traiphum Phra Ruang (Brochure, 2010) While such relational business practice is intended to promote the alleviation of the dukkha of the individual traveller/customer, the founding vision in the creation of this hotel chain also encompasses a broader social dimension. In its adaptation of King Rama VI's concept of 'town in heaven' from the Traiphum Phra Ruang, it is the Buddhist Middle Way of social practice that the hotel promotes as a means of its corporate engagement with Thai society for the benefit and merit of company, society and kingdom.
The fourth Buddhist Truth, as elaborated in the Eightfold Path of the Middle Way, outlines the generic 'right practice' by which such mindfulness is recursively generated. 7 The Eightfold Path of the Middle Way is a relational social process in which the components of mind, body and spirit are mutually supportive and trans-active in the development of suitable discursive and material practices that lead to the alleviation of suffering for individual and social good. The hotel elaborates this concept in terms of its principles of a service which seeks to go beyond the material practices and provisions of a hotel to create a sense of mindfulness and 'an experience that not only uplifts expectations of hospitality, but of our beloved nation.' (Brand Credo, 2010-11) . In reflection of King Rama VI's promotion of civil society and national identity, at the hotel's business core lies the Buddhist cultural sense of employees providing a service in relational practice with customers and stakeholders which gifts not only a re-structuring of the individual consciousness of those customers/stakeholders, but also thereby promotes mindfulness in Thai society as well. As Mauss (1925) indicated, the spirit of the gift is seen to generate normative bonds of social cohesion and solidarity for wider society. effort', which aims to develop skilful states of mind which limit practices that lead to attachment to self, and 'right mindfulness' and 'right concentration' which represent growing spiritual awareness of the impermanence of Conditionally Arising phenomena including the self (see Bodhi, 2000 , 56: II, 1843 .
Picture 3: Financial Services Sector (2006, p. 14) Similarly the image of the bodhi tree in picture 3 (under which Gautama Buddha experienced the last stage of his meditative search for enlightenment) with the coils of Naga wound upwards around it (representing Buddha's diminishing involvement with the impermanent world) was also used to expound the board of directors' successful promotion of mindful business practice for its clients in a wider financial world which seemed at that time to be conditioned by unmindful activities, imbalance and impermanence (Annual Report, 2006, p. 14) . In Mauss's (1925) terms, the gift of corporate discriminative consciousness facilitates the development of socio-economic mindfulness among customers and wider society and stimulates cohesive social practice in the context of the insecurities of an impermanent world. Airport (see also 2008, p. 35; 2009, p. 43, 2010, p. 38; 2011, p. 125; 2013, inside cover; 2014, p. 10 (Bodhi, 2000; Rhys-Davids & Stede, 1921-25, p. 105) . The aim of company employees in daily practice was 'to deepen relationships between the giver (staff) and receiver The concept of service/practice which gifts and generates mindfulness in customers was also replicated in the mid and late 2000s in the same company's management practices with employees and flight staff to help them meet organisational transformation necessitated by changing economic times in the air-transport sector (Annual Reports, 2004, p. 45; 2006, p. 5; 2007, p. 24; 2010, p. 5) . As the 'Message from Management' explained in 2007, 'a new corporate culture, 'Thai spirit' is being fostered, focusing on 'Teamwork' -increasing cooperation to create competitive advantage; 'Happiness'-focusing on employees' well-being and happiness at work; 'Awakening' -enlivening with enthusiasm to welcome new experiences and developments; 'Inspiration' -the feeling of being part of an organization and the desire to succeed; 'Customer Focus' -delivering unsurpassed quality service, while also being socially and environmentally responsible' (Annual Report, 2007, p. 5; 2014, p. 94; Sustainable Development Report, 2014, p. 12) . During times of economic change, the organisational re-structuring of the company was expressed in terms of a sociology of Buddhist relational practice, namely a re-balancing of the collective company-self as a result of a recursive re-structuration of its discriminative consciousness through the relational practice of gifting mindfulness in practice for the merit and benefits which it brought not only to customers but also employees and the company in return. suggested in particular a structuration process by which the company enabled the development of discriminative consciousness (harmonization) through free expression of ideas, instillation of a code of business practice, assessment of such practice, and openness to questions, investigation and reporting. This recursive structuring of company discriminative consciousness through service to customers was perceived to enable an increase in mindfulness not only for employees and customers, but also in wider society and the environment of which they formed a part. Likewise, picture 6 from a Thai oil and petroleum company report (2006, p. 39) shows four children with outstretched arms in abstract representation of an opening lotus surging from the river water and symbolizing a rise of mindfulness in a world where everything is inter-related and exists as part of an endless interlinking flow of kamma. The Thai oil and petroleum company in the background of the picture thereby constitutes its written social and environmental narrative in terms of a sociology of Buddhist relational practice, namely that the company not merely engages with a network of relations in commercial terms, but also, in Mauss's (1925) terms, gifts in its practice a spirit of normative mindfulness of environmentally-friendly and socially-responsible networks of production for the merit of the company as well as for the benefit and cohesion of future generations of Thai society. In sum, Thai companies perceive their business practice as a service which gifts a normative spirit (the spirit of the gift in Mauss's terms), as well as selling their material products. As Thomas's (1991) interpretation of Mauss (1925) indicates, gifting is an 'entangled' process which interrelates with commodified forms of market exchange, or in Parry's (1986) terms, persons and things, interest and disinterest are merged. In Thai Buddhist society (which Mauss did not study), the 'spirit of the gift' is mindfulness which facilitates the five relational divisions (khandha) of the customer self to re-balance dynamically through links of Conditioned Arising. This rebalancing also allows the recursive growth of discriminative consciousness which promotes improvement in mindfulness for the merit/benefit of companies in return and for the social cohesion and development of Thai society. Improvement in mindfulness creates such benefit by facilitating a growing realisation that over-attachment to self is the origin of suffering (dukkha) because the self is only an impermanent and transient entity (annica) in a wider flux of relational practices. In a Buddhist theorisation of relational practice in Thai annual reports, the normative agency for transformative change therefore comes not from the individual self or collective structure per se, but from a drive (in the gift of mindfulness) for non-self (anatta) or an understanding that self-agency is only a fragmented and impermanent part of wider flows of agency in patterns of relational practice.
Gifting (tamtan) and receiving merit (tambun) in Thai company annual reports
Another principal means by which mindfulness in employees, customers, companies and society is developed in Thai business practice is in the auspicious activity of material charitable gifting (tamtan), which (like the gift of mindfulness in section 5.1 above) generates metaphysical merit (bun) for the giver in return, in as much as it limits the suffering of the recipient. Unlike Mauss's case study (1925) Although some companies quantified their social gifting in financial terms, this information was largely elaborated in terms of textual and photographic descriptions of the relational practice of gifting and merit creation in a wide variety of socio-cultural activities. Many Thai companies and employees were enthusiastic to give material help to family, friends and employees on festivities, sickness or funerals, and misfortune in order to make and share merit (tambun). All gave generously to wider community and environmental development projects. Much of the relational practice of gifting also involved the sangha or corroborated its merit-making activities and social purpose. As the annual report explains, 'the bricks and mortar in the structure of Thai society consist of resourceful youth, good education, and strong family relationships. We believe that young people will play a key role in determining the future of Thai society.
If young people are well educated and resourceful, they can realize their full potential. If they are brought up in warm families and a high quality social environment, they will grow up to be the major power steering the country's future social development' (ibid, p. 16). The corporation generated merit by contributing to philanthropic gifting patterns that developed social mindfulness through the promotion of family values with the aim of Thai socio-economic cohesion and development. In addition to merit-making donations to family-focused projects and the sangha in the form of kathin, A number of companies also annually describe their Buddhist gifting practices for the moral education of their employees. A large publishing company's annual reports (2006, p. 58; 2007, p. 93; 2008, p. 87) describe year-on-year its Dharma Project to 'promote and propagate Buddhism'. The company states that 'beyond our core mission in creating quality print matters, the company also supports activities benefiting employees' quality of lives and enhancing employees' health by strengthening their bodies and souls to promote employees ' unity' (2007, p. 92; see also 2014, p. 79) . The company perceives the gift of Buddhist mindfulness to their employees as a holistic means of ensuring employee welfare (body, mind and spirit) and creating harmonious relations within their organization by collective merit-making, as well as being of benefit to the cohesion and development of wider Thai society. Their reports contain a range of photographs of employees participating in such training with Buddhist monks or related merit-making events. Such relational Buddhist practice is common across sectors. A financial services company (Annual Reports, 2006, p. 16; 2007, pp. 14-16; 2008, p. 14) provides similar photographs with narrative about its gift of Buddhist meditative and ethical training for its employees, their families and wider public at Borngem Bor-thong monastry. A marine transport construction company (Annual Reports, 2012, p. 3; 2013, p. 131; 2014, 139) arranged monthly talks on Buddhist teachings over many years 'to provide a moral compass to employees.' Another clothing company (Annual Reports, 2008, p. 130; 2014, pp. 92-94) stressed as a part of company practice 'the importance of developing inner serenity, the conscience, and the concentration leading to a happy life, together with the crucial role of promoting positive thinking, forgiveness and the pursuit of good, allowing employees to become accountable members of both their families and society.' The gift of Buddhist moral education to employees is prominent in many company annual reports across a range of sectors with the aim of generating company and societal unity.
As well as religious and moral instruction of their employees, many companies sought to gift educational development to wider Thai society. These educational development projects were often focused on communities which were local to the sites of the companies, especially in less developed regions. For example, a petro-chemical company (Annual Reports, 2008, p. 82; 2010, p. 87 As Mauss (1925) argued in a different context, the relational practice of gifting and receiving merit in return is therefore a means of building relational practice which promotes societal cohesion. Like the gift of mindfulness which invests sold goods in section 5.1, patterns of charitable gifting by companies in terms of family, sangha, employees and education enable not only material benefit, but also mindful normative challenge to socio-economic suffering (dukkha) and its potential for fracturing of Thai society.
Charitable gifting certainly has its limits in remedying suffering. As Bowrie's (1998) Another factor for Thai national development is the political stability that is promoted by these relational patterns of gifting practice with the monarchy at its core, especially at times since the early 1990s when there has been turbulence in Thai politics, economy and society. Baker & Pongpaichit (2005, pp. 235-38) have indicated that, since the military governance of Prem Tinsulanonda in the 1980s, the role of the Thai monarchy has become increasingly 'transcendent' with 'the monarch as a modern thammaracha (Buddhist ruler) and a moral counterweight to the excesses of military and business'. As economic liberalisation has occurred and business sectors have asserted their influence in Thai politics since the 1990s, increased political competition has developed between agricultural, government-bureaucracy and military interests.
In this context, the axial role of the monarchy in promoting political stability has becoming increasingly important for companies in their Thai annual reports (and for other sectors as well) as the business sector seeks to negotiate stable economic conditions and political relationships with other sectors with a view to national development. Thus, an important Thai textile manufacturer (Annual Report, 2007, p. 27) emphasised its support for the monarchy in association with Buddhism and nation as fundamental pillars of Thai society, which together maintain business practice and ensure stability. In one of Thailand's main insurance company's annual reports (2006, p. 27) , which was filled with pictures like picture 11 of celebrations of the 60 th anniversary of the King of Thailand's accession to the throne, the company affirmed the important relational role that the monarchy is perceived to exert in creating equilibrium in Thai society. These discursive statements are confirmed by the myriad patterns of corporate social practice in which the company is involved, ranging from contributions to royal charities like the Ananda Mahidol people. This report entitled 'Our 30 Years of Determination' stressed 'three decades of (its) resolute commitment to forging ahead for stability while striving for excellence' in its search for national energy security for Thailand, most notably in the development of natural gas and alternative fuels, like ethanol, bio-diesel and gasohol, in association with Royal Chitralada Projects (Annual Report, 2008, pp. 3, 9) .
Picture 12 from the same gas and petroleum company's annual report (2008, p. 144) Adulyadev in terms of socio-economic 'sufficiency' principles. These principles seek to instil in Thai people 'the concept of living a conscious and knowing life towards themselves and things around them on the basis of sufficiency and logical decisions ' (Financial Services, 2008, p. 14; Publishing, 2006, p. 70 : for discussion of sufficiency principles see Bergsteiner & Dharmapiya, 2016) . A leading clothing company (Annual Report, 2007, p. 121) , for example, launched a wide range of practices for its employees in support of Buddhist 'sufficiency' principles in celebration of King Bhumipol Adulyadev's 80 th birthday.
These included personal development of the self through projects such as 'planting trees of good deeds', 'prayer, meditation and concentration for the King', 'giving food, planting virtues for the King', a 'Love the King, Care for Health' programme, and a 'Good Deeds, Sufficiency Life' campaign to instruct people in managing household budgets and saving for the future. Other companies in food production and the construction industry have also adopted sufficiency principles as the basis for corporate management strategy (see Kantabutra & Winit, 2016; Rungruang & Ractham, 2016) . Furthermore, the King of Thailand's statement of sufficiency principles has found wider social expression in a range of corporate social practice in establishing schools in poorer rural areas (Chemical Industries, 2006, p. 37; Telecommunciations, 2006, p. 14) , hospital provision for poorer communities and regions like the Wat
Chan hospital in Chiang Mai (Distribution Services, 2007, p. 154; Textiles, 2006, p. 113; 2008, p. 123) , blood donation to the Thai Red Cross (Financial Services, 2007, p. 22; Textiles, 2008, p. 123) , and contributions to the Thailand Association for the Blind under the patronage of the Queen of Thailand (Telecommunications, 2007, p. 10) , as well as funds donated in pursuit of traditional Buddhist practice of saving cattle from slaughter for re-allocation to poor farmers (Textiles, 2006, p. 113; 2007, p. 123; Equipment Manufacturing, 2008, p. 57) . Cosmology of King Ruang) (Reynolds & Reynolds, 1982) lays out as the order of the Buddhist cosmos. 8 In its modern metaphorical interpretation, as Jackson (1993) , Reynolds (1976) and Reynolds (1978a Reynolds ( , 1978b indicate, this cosmology continues to invest contemporary Thai practice as a normative order for integrated and stable Thai governance in the late 20 th and early 21 st centuries. The role of the Buddhist monarch continues to be governance of his kingdom to ensure material sufficiency, wisdom and justice for his people based on his merit, barami or exemplary virtue, and enlightenment as a bodhisattva. By juxtaposing a cosmologically-oriented background to the King of Thailand with the unity in diversity of the Thai nation in the foreground, picture 12 illustrates in this gas and petroleum company's annual report that the Thai monarch is perceived not only to be a socio-economic axis that materially and discursively relates the patterns of gifting practice of the different sectors and communities of the Thai kingdom. The monarchy's axial role is also perceived in broader terms to connect normative patterns of practice, charitable project-patterns and the kingdom with the wider moral order, stability and unity of the Buddhist cosmos.
As many later commentators on Mauss (1925) , like Sahlins (1963) , Gregory (1982) , Weiner (1992) and Schrauwers (2004) , have however emphasised, prestation and its returns not only establish the socio- balance and 'sufficiency' rather than excess in practice (Annual Report, 1998, pp. 58-59; King Bhumibol Adulyadej, 1996, preface, pp. 68, 70, 95, 115, 125) . In their annual reports of the late 1990s and 2000s, the company recorded putting into practice such mindfulness and sufficiency principles in terms of gifting school construction projects in Rayong province, community development in Map Ta Phut and Ban Chang, and a Cultivation of Coral Collaboration for His Majesty the King (Annual Report 1998; 2008, p. 210; 2010) . In reflection of Mauss's (1925) analysis, the company's gifting practice contributed materially to patterns of charitable donation and royal developmental project-patterns of the Thai kingdom with the monarchy at its axis, while the company's statements about its activities in terms of the Buddhist Middle Way practice of 'sufficiency' contributed to a consensual discursive construction of a constitutional monarch as bodhisattva of a stable and cohesive Thai kingdom within a wider Buddhist cosmic order.
Picture 13: Plastics & Chemicals Sector (1998, p.60) In sum, to elaborate on Mauss's (1925) trans-actional patterns of practice which are driven not only pancratically or instrumentally in practice, but also by the normative Buddhist values which invest these multiple practices.
Conclusion: Towards a Buddhist Relational Theory of Thai Accounting Practice
As section 5.1 has argued, Thai annual reports express a Buddhist relational practice in which employees, employers, clients, companies and stakeholders are characterized in terms of a Buddhist form of structuration: namely involvement in commercial practice that gifts mindfulness (Mauss's (1925) The insights of Mauss (1925) help in part to elaborate this Buddhist relational theory of practice. First, Mauss emphasises socio-economic activity which is not determined by (what Emirbayer (1997) terms) the 'self-action' or 'inter-action' of singular individuals or collective structures, but by the dynamic relational 'trans-actions' in practice of a multiplicity of agents, institutions and collectives. Secondly, Mauss (1925) argues that relational practice is not between individual selves per se, but members of social collectives who performed a functional service out of a sense of normative obligation to promote and maintain the wider collective. The individual self can only be understood through its relational practice as part of a wider collective pattern. Thirdly, Mauss (1925) demonstrates how such collective patterns are constituted.
Gifts are given but never completely separated from those who exchange them because the spirit of the gift creates a relational impetus for return. In the Thai Buddhist case, merit reciprocation for the gift generates a normative relationship or social bond, patterns of practice and consensus (be it fractured by status/power assertions) which determine the nature of society and governability. Finally, Mauss's work (1925) might be interpreted to emphasise that regimes of truth, dialectics of control or dominant actant networks are not therefore only instrumental agglomerations of contingent and pancratic practices (such as is often emphasised in use of Giddens, Foucault and Latour) , but are also constructed through collective normative motivation and value consensus. As an analytical framework for Thai company reports, Mauss's (1925) theorisation is a pertinent example of the way in which a theory of relational practice might operate.
Although Mauss's spirit of the gift, when contextualised in Thai terms of the gift of mindfulness, relief of suffering (dukkha) and creation of socio-economic cohesion, is in part Buddhist in character, a Buddhist relational theory of practice would however further develop Mauss's functional interpretation (1925) . For Mauss (1925) , the individual self or agent in practice remains a function of the wider collective. Other social theorists have sought to elide further this binary dichotomy between individual self/agent and collective structures in different ways. Giddens (1984) in structuration theory has sought to break down this binary dichotomy through premising internalised virtual structures within the self which find recursive expression and modification in later practice. Latour (2005) has sought to 'localise the global' by emphasising the concatenous association and movement between transformative mediators/actants (human and non-human) acting in networks which create the constant translation of actions into different forms in a continual re-assembling of the collective. For Latour (2005, pp.205-14) , the individual actant is an assemblage of 'plug-ins' swarming in from other agencies and loci in the network. The base of Foucault's thought in Nietzsche (1966; also directed him away from allocating agency to an individual self (Foucault, 1977b, p. 142) . Nietzsche (1966; Mauss's (1925) functional view of the agency of the individual self as a member of the wider collective.
A Buddhist theory of relational practice would also challenge the premise that there is any permanent self and hence meaningful division between the self and collective. In the Anattalakkhana Sutta (Bodhi, 2000, 22: 59, 901-02) Buddha teaches the doctrines of impermanence (anicca) and not-self (anatta), namely that no permanent or metaphysical self exists or can be constituted by the five khandha or bundles/divisions that are seen to make up an individual (see section 5.1). Clinging to belief in the permanence of the self is a primary cause of suffering (dukkha) because experience is the result of dynamic flows or patterns of impersonal external-internal factors which cannot be reified or bounded into a permanent self. The self can only be recognized as an imperfectly-coalescing, impermanent entity (literally a series of bundles or khandha) as part of a stream of ever-changing, inter-conditioning and ephemeral relations in life, and from life to life (Harvey, 1990, pp. 52-54) . Buddhist relational practice in with human emotions/thoughts and realise that they only form parts or have meaning as parts of wider patterns of relational practice. In general parallel with Foucault's (1977b) de-recognition of the metaphysical and subjection of the individual self in genealogical formations, or Latour's (2005) actant who/which is an assemblage of 'plug-ins' swarming in from other agencies and loci in a network, and to a lesser degree Giddens's (1984) or Stone's (2005, pp.109-115) agent who is bound up in 'independent' and 'irresistible' causal forces in position-practice relations, a Buddhist relational theory of practice would premise a non-metaphysical and impermanent self whose agency is assembled and at best temporary because in reality it only forms parts and has agency as parts of wider flows and patterns of practice.
In contrast to Giddens, Latour and Foucault, however, it is the drive of this 'self' to mindfulness of its non-metaphysical and impermanent status as self-less parts in wider patterns, which is the fount of the normative motivation that Giddens' or Stone's structuration, Latour's network methodology and Foucault's genealogy seem to marginalise. The logic of agency in patterns of relational practice which is the basis of a Buddhist theory of relational practice differs from Giddens's (1984) or Stone's (2005) structuration, Latour's (2005) actor-networks, and Foucault's genealogies of relational practice (1977a, 1981) in terms of its revision of their primary emphasis on instrumentality, determinism and, in Foucault's and to a lesser extent Giddens' case, pancratism. While Buddhist Conditioned Arising of the divisions (khandha) of the self towards mindfulness through practice bears some similarity to Giddens's (1984) to mindful understanding of its non-metaphysical and impermanent status as self-less parts in such wider patterns is the source of normative motivation in contrast to the instrumentalist emphasis in much structuration analysis which mostly defines normative motivation in terms of following dispositional 'norms' or conjunctural 'legitimation', while highlighting mainly pancratic purposes in terms of 'dialectics of control'. Moreover, as Thai annual reports also demonstrate, it is the driving force of the normative value of mindfulness and the moral consensus which it generates that in substantial degree interrelate the different methodological levels/brackets of social analysis proposed in structuration theory. Similarly, although Latour's actor-network theory (2005, pp. 183-90) effectively challenges the established 'sociology of the social' as well as 'panoramas' that mis-project local interpretation as a representation of the whole or collective, over-emphasis on network instrumentalism and determinism of mediatory actants by 'plug-ins' swarming in from actants' network of associations would seem to limit the capacity of actornetwork theory to generate critical accounts of networks in terms of normative challenge to the limits of their knowledge and domination. A Buddhist theory of relational practice would emphasise that a normative flow of discriminative consciousness (vinnana) is generated recursively by every action and provides a creative force which allows the different khandha of the self (viz. Latour's 'plug-ins') to realise mindfulness and hence pursue normative improvement. It is not only the instrumentality of accounting practice and its determination of accounting actants which are important, but also the changing flow of normative values which that instrumentality and determination convey. In terms of Foucault's pancratism, Foucault (1977b; 1981 ) avoided Nietzsche's dilemma on the normative agency of the metaphysical or individual self by drawing on Nietzsche (1966 Nietzsche ( , 1994 for a genealogical methodology to concentrate on the emergence and re-invention of cultural phenomena from the viewpoint of power, reducing normative motivation to a mask for domination (Merquior, 1985, p. 101) . In contrast to Nietzsche and Foucault, a Buddhist theory of relational practice premises that abandoning belief in the metaphysical self does not negate either the ability or need respectively for normative motivation. Indeed, a drive to abandon belief in the self serves to enhance normative agency because an appreciation that the self is an impermanent entity, which stimulates suffering/dukkha, thereby motivates an understanding of self-less practice to the normative benefit of all as reflected in Thai company reports. While it is possible on the one hand to agree with Foucault on the relativisation of normative practice in relation to power configurations (for example, normative gifting can be conditioned by the power status of Thai economic sectors), on the other hand to propose that power pervades social relations as their defining characteristic is quite different. A Buddhist relational theory of practice avoids Foucault's reductionist pancratism by revising the limiting perspective of accounting as an instrument of power production, coercion and/or self-subjection, and recognising that accounting practice is driven by a range of forces, including normative motivation.
In sum, running through the critical accounting literature, at times stated and at other times under-stated or unstated, is a sociology of relational practice which emphasises in different ways that relational practice, and (as argued in this paper) dynamic and unfolding relational patterns of practice determine the nature of accounting. The generic limitation which arise across such different theories of relational practice, particularly those based on Giddens, Foucault and Latour, is how such patterns might be overstated as contingent accumulations, instrumental networks or pancratic formations of evolving practice, rather than driven by normative judgement and value consensus which also translate into material and discursive patterns of governability. By critiquing Mauss (1925) , this paper has sought to elaborate a theory of Buddhist relational practice in the Thai context and thereby to address the importance of normative values in building discursive and material patterns of governability through relational practice.
Ultimately in the search for contextualized accounting (Hopwood 1983 ), a Buddhist theorisation of
practice would emphasise what might be further applied in the critical accounting literature, namely that accounting might be more fully contextualised by highlighting the agency that is generated, not by individuals or collective organisations/structures, but by the dynamics of relational practice and the normative patterns of practice of which individuals and organisations are parts.
